INTRODUCTION
In the previous chapters, I have been concerned with the reconstruction and interpretation of the remains of the physiognomic catalogues preserved in 4QZodiacal Physiognomy and 4QPhysiognomy ar. In this final chapter the scope will be broadened to include questions about the possible function, context, and status of these physiognomic catalogues and the knowledge that they convey to the intended reader inside and outside the Qumran community.
Any extrapolation from physiognomic texts, such as the two lists from Qumran, to social functions and contexts must remain tentative. There are few references in the ancient literature that reveal in what setting, by whom, and how such texts and the learning contained in them were used, and these must be weighed carefully. 1 In Chapter Two some insight was gained concerning the social background of those involved in the cultivation of physiognomic learning in the Babylonian and Greco-Roman traditions. Although our knowledge remains limited, this may clarify some aspects of the social context of physiognomic and, for that matter, astrological learning in Second Temple period Palestine.
Before speculating in more detail about the social and cultural locus of the people transmitting, reading, and using texts such as 4QZodiacal 1 Compare this, for instance, with what is known about the authors of ancient Jewish dreams. See F. Flannery-Dailey, Dreamers, Scribes, and Priests: Jewish Dreams in the Hellenistic and Roman Eras (JSJSup 90; Leiden: Brill, 2004) . Regarding the issue of people or social groups behind texts, cf. also M.E. Stone, "The Book of Enoch and Judaism in the Third Century B.C.E., " CBQ 40 (1978) : 479-92, at 483: "Caution in such matters is wise, for the movement from tendencies of thought discerned in the analysis of texts to the positing of the existence of otherwise unattested social groups is fraught with peril. Yet, that danger is one that the scholar must brave if his analysis is conducted in terms that imply a sociological matrix for the development of ideas." See also the cautious remarks with regard to the Dead Sea Scrolls by P.R. Physiognomy and 4QPhysiognomy ar some attention needs to be devoted to the type of knowledge offered by these texts. Should they be, as has been suggested, regarded as scientific writings? Can more be said about the nature of the learning transmitted by these texts? If 4QZodiacal Physiognomy draws connections between different elements, such as the human body, zodiacal signs and spirits, and stones, is it possible to recognize a specific attitude behind the collection of these various aspects in one text?
Who was interested in these expressions of physiognomic and astrological learning? If, as has been suggested, for example, for the astronomical and geographical parts of Enochic literature, these texts from Qumran represent learned, scientific texts, then their authors or readers too were presumably part of a well-educated body of people in ancient Jewish society. How did people become familiar with physiognomic and astrological learning? Is it possible to be more precise and locate the education in and transmission of that knowledge with, say, priestly or secular scribes and scholars? Taking into account Babylonian and Hellenistic physiognomic and astrological traditions and the cultural exchange of ideas that went on in the Persian and Hellenistic period, 2 outside influences on Hellenistic-Early Roman period Palestine seem likely in the case of 4QZodiacal Physiognomy and 4QPhysiognomy ar, and scholars have suggested this. Is it possible to trace the cultural origin of the concepts operative in these Qumran texts to Babylonian or Hellenistic influence? Finally, inquiries into ancient Jewish science by scholars have focused primarily on material provided by 1 Enoch and the lists of revealed things in apocalyptic literature. What can texts like the physiognomic catalogues from Qumran contribute to our understanding of ancient Jewish science?
Some scholars assume that 4QZodiacal Physiognomy was of marginal interest to members of the Qumran community, while others think it was very important for the community, especially for its leadership. What was the status of physiognomic and astrological learning? With regard to the latter the controversial character of it surfaces again and again in different sources. Astrology was condemned and criticized by some, but also accepted and admired by others. How does this controversial nature bear on the presence of the physiognomic-astrological text 4QZodiacal Physio-2 For cultural exchanges between Mesopotamia and Greece, see e.g. A. Kuhrt and S. Sherwin-White (eds.) gnomy in the collection of manuscripts from Qumran? Is the inverted and mixed writing of the manuscript in some way related to its status?
Finally, were people interested in the relationships between a person's body and his fate, and a person's body and his zodiacal sign and its spirit, just for the sake of it, or was there also a more practical relevance and application of that learning? If 4QZodiacal Physiognomy is concerned with establishing the division between light and darkness of a person's zodiacal sign and its spirit in relation to the appearance of the human body, then the question may be raised whether there was any further practical relevance and function to that knowledge and, if so, in what way. Scholars have suggested that physiognomic learning may have functioned in the context of an admission procedure for the Qumran community, but if 4QZodiacal Physiognomy assesses the zodiacal instead of the human spirit, is such a context still conceivable? Also, taking into account that the Qumran physiognomic catalogues are non-sectarian compositions, can a function and practical relevance for them be thought of outside of the Qumran community, i.e. in a non-sectarian context?
ANCIENT SCIENCE AND UNDERSTANDING COSMIC CONNECTIONS
The manuscripts 4QZodiacal Physiognomy and 4QPhysiognomy ar, or 4QZodiology and Brontology ar for that matter, 3 are invaluable evidence for a Jewish interest during the Second Temple period in the workings of nature and the cosmos. These texts complement in an important way the evidence from Enochic and apocalyptic literature. 4 4QZodiacal Physiognomy and 4QPhysiognomy ar demonstrate the existence and dissemination of certain forms of physiognomic and astrological knowledge in Palestine during the Hellenistic-Early Roman period. Modern definitions of science or distinctions such as "science" and "pseudo-science" may distort our understanding of the function and context of these texts in ancient Jewish society in Palestine.
Comparison with similar texts from Babylonian and Greco-Roman cultures, taking their socio-cultural background into account too, suggests that these two physiognomic lists from Qumran represent examples of ancient 3 The Treatise of Shem is possibly another astrological example, but the dating to the first century BCE is far from certain. Cf Jewish science. 5 Furthermore, the nature of the learning exhibited in these texts from Qumran can be characterized as an expression of the notion of cosmic sympathy. This is less clear with 4QPhysiognomy ar because the extant fragments do not attest to the combination of other branches of learning than physiognomics, but seems an appropriate characterization for 4QZodiacal Physiognomy.
Physiognomics and Astrology as Ancient Science
Within the historiography of science it is a debated issue whether the classification of physiognomic and astrological texts as scientific is correct. The methods and reasoning of ancient physiognomic and astrological learning do not compare with modern standards of scientific research, nor can it be assumed that, comparable to the modern period, a notion of natural science as a separate domain of intellectual inquiry was perceived. 6 This, however, does not invalidate characterizing these arts and their interest in the fabrics of reality as scientific. Science is not detached from social reality, it is a historically defined activity conducted by people in different contexts. What counts as scientific knowledge may differ over time and place depending on context. 7 Like medicine, Greek culture characterized physiognomic and astrological learning as t°xnai (arts), indicating it to have been crafts requiring much practice and experience. These arts were regarded as conjectural bodies of knowledge in which the practitioner could end up with the wrong results, but without disqualifying the presuppositions of the arts themselves. 8 Risking an anachronism with the characterization "scientific," the term is helpful too in drawing attention to the learned character and possibly high status of the knowledge contained in the Qumran physiognomic texts. Like the t°xnai (arts) of astrology, physiognomics, and medicine in Greco-Roman society, the appropriation of these bodies of knowledge within Palestinian Judaism of the Hellenistic-Early Roman period would have presupposed practice and experience. This pursuit of knowledge required not only the 5 Alexander, "Physiognonomy," 389; Alexander, "Beginnings of Jewish Interest in Natural Science," 230-31. 6 It is possible that in Babylonia a mathematical astronomical interest may have existed purely for its own sake. Cf means to devote one's time to such an activity of learning, but also higher education.
The arts of physiognomics and astrology were a means to get a grip on reality in a systematic way. Physiognomics claimed to understand certain aspects of individual people by classifying types of people in a certain fashion. In Babylonian tradition the human body was one of the means through which the gods communicated their messages about people's fates. This notion was worked out in the huge catalogue of Alamdimmû that listed all sorts of possible signs in the appearance and shape of the human body and their meaning for people's fates. In Greco-Roman tradition physiognomics was a sophisticated means of codifying certain social values about types of people, their characters and the visibility of a character through a person's body. It was not only accompanied by a logico-semiotic reasoning, but also by a physiological foundation through the notion of humors and their mixture that was considered responsible for the configuration of people's bodies and characters.
Astrology and astronomy developed in such a way as to enable people to predict the movements of sun, moon, and planets, and also to predict, from their perceived character in relation to the zodiacal signs, their influences on earthly affairs and the lives of people. 9 Not only was there a sense of analogy between heavenly and earthly matters ("as above, so below"), but the notion also developed that the whole structure of reality was such that everything in it was intricately interwoven with everything else. 10 The four elements, for example, were believed to constitute the entire universe. This accounted for the connections between heavenly elements such as planets and zodiacal signs and types of people. The mixture of a planet had a distinct effect on the mixture of the human body. 11
Cosmic Sympathy and the Understanding of Cosmic Correspondences in 4QZodiacal Physiognomy (4Q186)?
The combination of different elements of learning in 4QZodiacal Physiognomy reveals a tendency to bring various branches of knowledge together 9 Cf. Ptolemy, Tetrabiblos 1.1.1. 10 Von Stuckrad, Ringen um die Astrologie; K. von Stuckrad, "Jewish and Christian Astrology in Late Antiquity -A New Approach," Numen 47 (2000): 1-40, does not sufficiently take this element into account, but he, rather one-sidedly, defines astrology as a matter of understanding the quality of time in terms of analogy and correspondence. Such a definition does not fully capture the sense of ancient astrology, which certainly also contained the notion of a more direct causation between heavenly and earthly elements. Cf. J. Dillon, "Plotinus on Whether the Stars are Causes," in La science des cieux: Sages, mages, astrologues (ed. R. Gyselen; ResOr 12; Bures-sur-Yvette: Groupe pour l'Étude de la Civilisation du Moyen-Orient, 1999), 87-92. 11 Cf. Ptolemy, Tetrabiblos 3.12. See further the section in Chapter Two on the connection between physiognomics and astrology.
in one type of text. In addition, this sort of text may also indicate a particular attitude towards various aspects of the cosmos. The connection between physiognomics and astrology not only demonstrates the all-pervasive influence of the astrological worldview, but also shows that different things in the universe were seen as interrelated. 12 In Greco-Roman tradition, Stoic philosophy formulated the notion of a cosmic harmony (sumpãyeia ) between all elements in the universe in which everything had connections with everything else. This notion "is related to the idea of correspondences, which designated animals, plants and stones as sympathetic or antipathetic to particular conditions, which might or might not be seen to be caused by the heavenly bodies." 13 The Stoic idea of universal sympathy was the philosophical basis for Greco-Roman astrology in which the heavenly elements had causative force upon all earthly matters. The notion of cosmic sympathy between all elements in the universe makes the connections between different sorts of areas of learning understandable. In order to understand the nature and effect of specific stones, plants, or herbs in certain circumstances, one needed to understand their connections with other elements from the universe and how this in turn determined their mutual influence. 14 Astrology was not only related to physiognomics, but also to medicine and magic, illustrating the interrelatedness of everything. 15 Nils Heeßel has argued recently that Babylonian scholarly tradition experienced a paradigm shift during the Persian and Hellenistic periods. He suggests that the Babylonian scholars moved away from the traditional framework of analogical thought to one of cosmic sympathy in which the universe is thought to be alive. The notion of cosmic sympathy goes further than a semantic correspondence between various elements. It claims that all things are interrelated and that there is not just one sense to be discovered behind every sign. According to Heeßel, Babylonian scholars needed to know the exact workings of things in different configurations to understand the relations between them. This explains how procedures of medicine, which involve the use of such things as plants and stones, are related to astrological conditions. 16 The Late Babylonian text LBAT 1593 connects astrological circumstances with medical treatment, when it says to the reader: 12 Cf. the section in Chapter One on magico-medicinal stones and Chapter Two n. 210. 13 
Learning the Physiognomic and Astrological Arts
In both Babylonian and Greco-Roman traditions, the arts or sciences of physiognomics and astrology were the domain of intellectual elites: the ipu ("magician-exorcist"), philosopher, doctor, or astrologer. These were 17 Reiner, "Early Zodiologia," 424. For this text see also the section in Chapter Two on the connection between physiognomics and astrology. 18 Heeßel, "Stein, Pflanze und Holz," 15-16. 19 See the section in Chapter One on magico-medicinal stones.
the few people who had or were afforded the means to devote their time to something not of immediate practical value; education would have been a necessary prerequisite for this pursuit of knowledge. 20 During the Hellenistic period physiognomic and astrological learning would have been transmitted in the Babylonian temples, probably under the control of ipu-families. In the Greco-Roman world some basic aspects of astronomy were on the Greek school curriculum, but the level of education in this subject must not be exaggerated. The more advanced, mathematical aspects of astronomy were for specialists; individual teachers may have gathered some students around them. 21 There is not much evidence for education in the sort of learning one finds in physiognomic and astrological handbooks. We do not know exactly how people became familiar with such learned knowledge and on what level. The subject matter may have been of interest to more people who perhaps picked up some general physiognomic or astrological notions. Interest, however, in the texts themselves, such as, for example, the text of the pseudo-Aristotelian Physiognomonica, would have been very limited. It is unlikely that such specialized, technical texts circulated widely across many levels of society. Of course, the main condition for access is advanced literacy, which already narrowed down considerably the potential readership in antiquity. 22 One possibility is that knowledge was gained through reading the handbooks. Polemo said that one could not put all physiognomic learning in one book, but for some people this may have been enough to know about the subject, even if in an inadequate way. Extracts may perhaps have been available in books that people could have picked up in passing, just like Aulus Gellius with the bundle of mirabilia books he came across in Brundisium. 23 Another possibility is that people who wanted to know the physiognomic art more seriously learned it under the guidance of someone who was an expert in it, either in a one-to-one relationship or within a group of students. A large part would have been transmitted orally, as the texts alone did not suffice. 24 The situation for astrology would not have been much different. 25 Individual readers of the handbooks would not get very far. Vettius Valens referred to pupils he instructed further about his book. Most likely, people would have learned the different aspects of the astrological art through direct communication in an apprenticeship with a master astrologer. 26 It is difficult to determine who exactly may have become familiar with learned knowledge of physiognomic and astrological arts in Second Temple period Judaism and how this would have happened. 27 Presumably, schol- 25 The reference to the Babylonian priest Berossos who founded a school on the Greek island of Cos does not shed much light on the exact nature of this school. See Vitruvius, On Architecture 9.6.2. Regarding the schools of "Chaldean astrologers," cf. Gordon, "Hellenistic Magic and Astrology," 132. 26 See Barton, Ancient Astrology, Similar questions may also be asked regarding the emergence of an interest in medicine in the third-second centuries BCE, as indicated by the physicians that Ben Sira refers to (Sir 10:10; 38:7.12.15, although we know nothing of the state of their learning) and the interest in medicinal knowledge in the Book of Tobit or Jub. 10:10-13 (cf. B. Kollmann, "Göttliche Offenbarung magisch-pharmakologischer Heilkunst im Buch Tobit," ZAW 106 [1994] : 289-99). Medicinal knowledge and treatment skills were passed on in a direct, practical context, just like other crafts in antiquity. In Jub. 10:10-13 medicine is instructed orally to Noah, who then also writes it down in a book that he gives to his son Shem for further transmission. arly scribes and teachers would have been the sort of people to have access to texts such as 4QZodiacal Physiognomy and 4QPhysiognomy ar, being interested in the knowledge they contained and perhaps also responsible for copying them. Although the localization of this interest with learned people is plausible, it remains rather vague.
Hamlet on a Hill: Semitic and Greek Studies Presented to Professor T. Muraoka on the Occasion of his
There is little concrete evidence for education in Palestine during the Hellenistic and Early-Roman period. 28 Wisdom to manage oneself in various areas of life vis-à-vis the aristocratic upper class and the rural lower class could be passed on by individuals such as Ben Sira, who, around the turn of the third-second centuries BCE, probably provided private instruction at his home. Teachers like Ben Sira would have transmitted most of their knowledge orally. Actual texts played a minor role in the transmission of tradition through education. 29 This was probably also the case later at Qumran during the first century BCE until the first century CE. 30 There are no clear data for institutionalized schools in this period. Writing and scribal training, for example, may have been in the hands of both priestly scribes and secular scribal guilds, the latter perhaps being responsible for administrative and business documents of ordinary citizens and merchants, but this is no more than conjecture. 31 Moreover, ancient Jewish scribes could perform different functions in different contexts, which would entail different levels of training. One needs to be careful positing the existence of a well-defined, homogenic class or group of scribes in Palestine during the Hellenistic-Early Roman period. Sometimes scribes would have been no more than copyists, while in other instances there could have been overlap between scholarly and scribal activity. 32 Nonetheless, contrary to Greco-Roman societies where the aristocratic elites did not have a high regard for teachers and scribes, writing and learning would have had more social standing in Second Temple period Palestine, but their status should not be exaggerated. 33 We do not know whether sciences such as astronomy/astrology or physiognomics were on an educational or scribal curriculum, but it is very doubtful. Scholars assume that ancient Jewish education in reading and writing was primarily centered on Torah study, but that instruction in certain general skills such as to count, weigh, measure, and calculate may have been taught by parents or relatives. 34 It is also plausible that such skills were taught in practice whenever certain crafts required such knowledge. Be that as it may, one should allow for the possibility that expertise in physiognomic and astrological learning circulated with individual, scholarly scribes or teachers from Jewish society who presumably attracted some students. Whether these scholars came from a priestly or secular milieu is impossible to determine; neither can be ruled out. Such people would have been responsible for the transmission of learned physiognomic and astrological texts in Second Temple period Palestine. Familiarity with these arts was probably due to direct or indirect contacts with Babylonian and/or Hellenistic culture. 35 
Alien Wisdom
In the case of the physiognomic and astrological learning exhibited by the Qumran catalogues, it is likely that we are dealing with the appropriation of "alien wisdom" in Hellenistic-Early Roman period Judaism. 36 With regard to scientific learning in different strands of Enochic literature -1 Enoch as a whole as well as its different parts being composite texts -scholars have rightly pointed to a Mesopotamian background for the astronomical aspects of the Astronomical Book (1 En. 72-82). 37 39 It seems probable that this westward transmission of scientific ideas from Babylonia occurred through Aramaic sources. 40 If these available sources indicate predominantly a Babylonian origin for much of the learned knowledge in Second Temple period texts, then the question is how the physiognomic texts from Qumran fit in this picture.
The Aramaic physiognomic catalogue 4QPhysiognomy ar may have a Babylonian background, but, apart from its language, the text provides no conclusive evidence for this. It is possible that Mesopotamian examples stand behind the text, but, as has been argued in Chapter Two in the section on the literary dependency of the physiognomic catalogues, a Hellenistic origin cannot be excluded.
If the modified ascendant interpretation for the Hebrew physiognomic catalogue 4QZodiacal Physiognomy is correct, then this text presents significant evidence for a Hellenistic origin and transmission of certain scientific ideas into Palestine during the Hellenistic-Early Roman period. The text's concern with the ascendant part of the zodiacal sign at the moment of birth points decisively in the direction of Greek astrology. Even more, if 4QZodiacal Physiognomy stands in the tradition that merges melothesia and dodecatemoria, it is possible that Jews in Palestine appropriated Hellenistic astrology through Egyptian channels, perhaps through Alexandria. The oldest example of this tradition is Teucer, who was active in Egypt, being most likely of Greek descent, probably during the first century BCE. 41 Amidst much evidence for the Babylonian origin of scientific ideas in Second Temple period Judaism, then, one should allow for the possibil- ity that 4QZodiacal Physiognomy testifies to a Greco-Egyptian background. What to us may seem enigmatic terminology -the "second column," or the "house of light" and the "house of darkness" -possibly represents an effort on the part of an ancient Jewish author to translate and appropriate foreign learning and unfamiliar words and concepts. Although a Jewish interest in matters such as physiognomics and astrology may already date to the Persian period, like Enochic astronomy, 42 the Hellenistic period is more likely, at least as far as the astrological notions in 4QZodiacal Physiognomy are concerned. The Qumran manuscripts are the oldest Jewish texts available on this matter, dating to the second half of the first century BCE, and there is no need to push the date back much further. This temporal limitation, however, does not imply a limitation in geographic region. It is possible that physiognomic learning was also received from Mesopotamian culture. Cultural contacts during the HellenisticEarly Roman period were not limited to one geographic area. Thus, it is possible for 4QPhysiognomy ar to have a Mesopotamian background, while 4QZodiacal Physiognomy may have a Greco-Egyptian one.
Martin Hengel argues that these texts were an expression of a rationalistic interest in Hellenistic sciences by the Essenes. He limits this interest to the early period of the Qumran community around the middle of the second century BCE. 43 The date, however, of the manuscripts seems at odds with this limitation. Those responsible for writing or copying the texts during the second half of the first century BCE apparently regarded them worthwhile enough to do so, which demonstrates an interest in the subject matter they convey. Although it is doubtful whether the interest in matters of astrology and physiognomics should be characterized in terms of rationalism, it seems likely that it presupposes openness to the scientific notions that were current in surrounding cultures. Given the non-sectarian character of these texts, however, they not only demonstrate an interest in these matters on the part of the Qumran sect, but also of Judaism at large.
Ancient Jewish Science and Revealed Things
Scholars have regarded Jewish interests in natural science and the cosmos and its workings as an integral part of Enochic literature as well as of other apocalyptic texts in which lists of revealed things play a central role. That literature would evince an attitude according to which esoteric knowledge concerning man, nature, and the cosmos did not remain hidden for all of mankind but was revealed to some special individuals through heavenly mediation. Interest in these matters in apocalyptic literature has led scholars to see the people behind it as part of a well-educated body of people from Jewish society, possibly active in and/or around the Jerusalem Temple, which entertained speculations about the cosmos and humankind's position in it. Around the turn of the third-second centuries BCE, people transmitting texts like the Enochic Astronomical Book and the Book of the Watchers may have been in opposition with a wisdom teacher like Ben Sira who was critical of investigations into realms of knowledge that had not been revealed for all to see, as opposed to the revealed exoteric wisdom transmitted by himself. 44 In their efforts to understand ancient Jewish scientific interests scholars have mainly focused on the material provided by 1 Enoch and the lists of revealed things in apocalyptic texts. This is not the place to raise the issues of origins, developments, and attitudes towards science in Second Temple period Judaism in depth, but two brief comments should be made when the physiognomic and astrological lists from Qumran are taken into account.
First, although it is possibly an anachronism to argue for a separate domain of scientific inquiry in Second Temple period Judaism, one should allow for the possibility that the physiognomic and astrological texts from Qumran were not framed by a religious interest in divine, eschatological judgment, as is the case with the Enochic and apocalyptic material. 45 Although the original, complete texts may have given these lists in a revelatory, apocalyptic framework, this seems unlikely. 46 The Qumran physio- 239; Reed, Fallen Angels, 67. 46 In addition, it is unnecessary to invoke a religious orientation of the subject matter in order to understand it. Cf. the discussion of the interpretation of 4QZodiacal Physiognomy within the dualistic framework of the Two Spirits Treatise discussed in Chapter Four. Moreover, what would be the religious orientation of the selenodromion and brontologion in gnomic and astrological lists are more elaborate and explicit than the apocalyptic lists of revealed things and more complex than the simple arithmetical scheme in the Astronomical Book of 1 Enoch, although the astronomical material in this latter text might very well have existed independently before being incorporated into the Enochic framework. 47 Second, the physiognomic and astrological texts from Qumran demonstrate that during the Hellenistic-Early Roman period, Jews in Palestine were interested in contemporary scientific knowledge, and not just in "outdated" forms of Mesopotamian astronomy as in the Astronomical Book.
Michael Stone argued that the transmission of the Astronomical Book was "a deliberate act of archaism" by people who "faithfully preserved and cultivated views of natural science that were already antiquated at the time they were committed to writing." This attitude was fostered either by "the conscious rejection of Greek science" or by "the creation of a social context into which such science did not penetrate." 48 According to Stone the tradents of the Astronomical Book can be characterized as separatist, sectarian circles that kept themselves apart from contemporary culture, its learning and natural science. Moreover, the circles that studied the Enochic tradition were linked in some way to those people who founded the Qumran community. 49 Such an interpretation of ancient Jewish scientific interests, however, ignores the evidence provided by the physiognomic and astrological texts from Qumran. These texts demonstrate that contemporary scientific notions, such as the zodiac and the connection between physiognomics and astrology, found their way into Jewish society during the Hellenistic-Early Roman period. These two elements represent developments that post-date the older astronomical science in MUL.APIN and the Astronomical Book. Qumran these "modern" ideas were apparently transmitted alongside "older" forms of science such as in the Astronomical Book. 51 Such a situation demonstrates that in this respect the Qumran community cannot be described as isolationist or ignorant of what was going on in contemporary Babylonian and Hellenistic sciences. Regardless of the motivations of the initial transmitters of the Astronomical Book sometime in the fourth-third centuries BCE, it seems that during the first century BCE some people in Jewish society had an open mind for some of the more contemporary scientific developments.
THE STATUS OF PHYSIOGNOMIC AND ASTROLOGICAL LEARNING IN THE QUMRAN COMMUNITY AND SECOND TEMPLE PERIOD JUDAISM
Scholars disagree on the status of the physiognomic lists within the collection of the Dead Sea Scrolls. The discussion centers on 4QZodiacal Physiognomy. According to some scholars its astrological learning was controversial and of minor interest to the Qumran community. Therefore, it is unlikely that this interest reflects any acceptance of astrology or its practice within the community. 52 With the publication of all the Dead Sea Scrolls, and particularly wisdom texts such as Instruction and Mysteries, other scholars have drawn attention to various references to times of birth, the position of stars, and horoscopes in the wisdom texts. The references are couched in general terms and do not explicate any technical astrological notions, but it seems likely that they demonstrate the acceptance of certain astrological notions and concepts within these texts, probably in connection with ideas on predestination. 53 There is no indication that physiognomic learning in Hellenistic-Early Roman period Judaism was opposed in the way that astrology was by some people. Acceptation of the basic premise that the body signifies character seems implied by the instances of physiognomic consciousness in Jewish sources discussed in Appendix II. It is, therefore, likely that physiognomic learning was not as controversial as astrological learning, or at least did not receive as much attention as astrology did in the sources at our disposal.
There are no Jewish texts extant that explicitly criticize physiognomic learning, although Ben Sira cautions his readers not to depend blindly on people's looks. 54 Astrology, however, like magic, attracted much more attention, and attitudes towards astrology varied between favorable and unfavorable.
Ambivalent Attitudes: The Controversial Status of Astrology
The art of astrology has always enjoyed an ambivalent and controversial status. In antiquity astrology attracted its critics, 55 but it was also held in high esteem and could be called "the queen of sciences." 56 While there are both affirmative and unfavorable comments, the controversial status of physiognomic learning is less pronounced, 57 possibly because it was less in the center of political attention than astrology was. Scholars have shown that in the Roman Empire astrological knowledge functioned politically within the highest networks of power, being also a potentially subversive science that needed to be controlled. 58 Regarding physiognomic learning it has been argued that it functioned politically on a more local level of power as a means of social control. 59 Clear evidence, however, equivalent to that for Roman society, is lacking for the political function of astrology or physiognomics in Hellenistic-Roman period Palestine. 60 With regard to astrology an ambivalent attitude is attested in Jewish sources, demonstrating its controversial status. This is illustrated for exam- 60 Von Stuckrad, Ringen um die Astrologie, 102-33, 141-58, argues that astrological considerations were prominent in political decisions made by Alexander Jannaeus, Herod the Great and Bar Kokhba. However, apart from adducing stellar imagery and referring to astrologically significant planetary positions at certain moments, he fails to provide convincing evidence for astrological reasoning behind the political motives of these three leaders.
ple by the debate on the origin of astrology. Most ancient astrological sources state that astrology originated in Egypt, while some acknowledge a Mesopotamian origin. 61 On the one hand, there were Jewish writers, such as Artapanus (third-second century BCE), Pseudo-Eupolemus (prior to the first century BCE), and Josephus (first century CE), who contributed to this debate by claiming a Jewish origin for astrological learning with Enoch or Abraham. On the other hand, sources such as the Enochic Book of the Watchers (8:3) and Jubilees (8:3) traced astrological learning back to fallen angels (the Watchers) illicitly revealing secret knowledge to humankind who sinned because of this learning. 62 The first position demonstrates pride in having a great ancestor teaching astrology to other peoples, while the second position shows wariness of its potential sinfulness in locating it with fallen angels who sin by disclosing astrological teachings to people. 63 It is not possible, or desirable, to define a monolithic stance on astrology within Hellenistic-Early Roman period Judaism. 64 In different contexts different attitudes will have existed, but each source needs to be evaluated on its own account first. 65 Considering, for example, the people behind Enochic literature, one should allow for the possibility that the appropriation of alien wisdom like astrology was initially considered favorable, but 61 Cf. Gundel and Gundel, Astrologumena, 9-51. 62 Cf. also the critical stance of Jub. 12:16-18. 63 Cf. Bouché-Leclercq, L'astrologie grecque, 577-78; Gundel and Gundel, Astrologumena, 51-59; C. Böttrich, "Astrologie in der Henochtradition," ZAW 109 (1997) 47-66. 64 This also applies to rabbinic Judaism. L. Wächter, "Astrologie und Schicksalsglaube im rabbinischen Judentum," Kairos 11 (1969): 181-200, construes strong opposition between astrology and Jewish religion and argues that rabbinic Judaism in Palestine was not really affected by astrological teachings. Lehmann, "New Light on Astrology," argues that astrology was a sectarian phenomenon at variance with normative Judaism. Both approaches fail to take account of the diversity of positions, and thereby downplay evidence for astrological interests. They also give too much weight to certain theological positions, but these do not necessarily result in the absence or marginalization of astrology within society. came to be regarded more critically at a later stage during the Hellenistic period. 66 If this model is appropriate for explaining the textual development of certain parts of the Enochic corpus, this does not, however, imply a linear development because later tradents of this literature may have chosen to emphasize the former, more positive stance.
Given the quantity, distribution, and nature of the sources at our disposal, it is not possible to draw detailed and definitive conclusions regarding the development of attitudes towards astrology. Scholars, however, should not simply lend more authority to sources or stages of tradition that exhibit a critical attitude when assessing the status of astrological learning at Qumran and beyond. The people behind the text of Jubilees may have been disinclined to accept lunar calculations for calendrical purposes, but this did not stop people at Qumran, where many copies of Jubilees have been found (implying its authoritative status for the community), 67 from engaging in such matters. Texts like Jubilees may have been authoritative at Qumran for certain matters, such as chronology, but not for others. Similarly, for the astrological learning in 4QZodiacal Physiognomy or 4QZodiology and Brontology ar it seems likely that these texts, together with the astrological references in texts like Instruction and Mysteries, represent more than just a critical interest in their subject matter, demonstrating a varied interest in astrology at Qumran.
Inverted and Mixed Writing and Scribal Strategies of Secrecy 68
When considering texts as cultural artifacts in themselves, 69 it is important to reflect on the inverted and mixed writing of 4QZodiacal Physiognomy and its significance concerning the status of the text at Qumran. Why was 4QZodiacal Physiognomy written or copied in the manner that it was? 70 It is possible that the manner of writing was meant to convey a sort of scribal pride. It seems hardly the work of a beginning scribe. The writing is executed with a fine hand, which concurs with the effort it must have cost to write in the direction from left to right, different from the usual right to left. 71 Together with the use of characters from various scripts, the inverted writing of the entire manuscript can be considered a distinguishing mark that indicates scribal craftsmanship and perhaps scholarly pride. These considerations may suggest that this manuscript was the work not only of a skilled scribe but also perhaps of a scholarly scribe.
In addition to the possibility of an intended magical effect, 72 the inverted and mixed writing possibly represents a scribal strategy of secrecy, limiting the availability of and accessibility to the physiognomicastrological learning in the text. 73 The manner of writing prevents people from easily reading the text and quickly obtaining knowledge of its subject matter. 74 Some scholars have suggested that the use of inverted and mixed writing is a literary style to restrict knowledge of the text's contents to a few initiates within the Qumran community, such as the Maskil. 75 The in- verted and mixed writing thus indicates that "the contents of the text were not intended for everybody, and that uttermost care was taken to keep them accessible only to a very few experts." 76 Others argue that this was done because of the controversial nature of the contents and because astrology would have been valued negatively within the Qumran community. 77 According to Mathias Albani "the mixture of various sorts of scripts probably gave the impression of impurity to Jewish readers" and the cryptic script "could hardly be a sign of the special value of the contents of this document." 78 This assumption, however, is contradicted by epigraphic evidence from Masada. Among three hundred and one small ostraca, some are inscribed with characters of the paleo-Hebrew script in combination with Greek letters, such as alpha and beta. 79 In addition, quite a few ostraca of another eighty tags with specific names combine characters from square, paleo-Hebrew, and Greek scripts. 80 These epigraphic examples from Masada make it clear that the use of various scripts need not have signaled a notion of impurity to Jews in antiquity. This suggests that it need not have been the possibly controversial character of the learning contained in 4QZodiacal Physiognomy that caused the concealment.
It may, I suggest, rather have been the high status accredited to the kind of knowledge transmitted by the text that was the reason for the manner in which it was written. Whatever the attitudes at times of some people towards the arts of physiognomics and astrology may have been, submitted to writing in technical lists they unmistakably also represented higher forms of learning, handled by educated people. The utilization of the writing techniques of inverted writing and mixed scripts was a scribal means to limit the accessibility to and availability of this expert knowledge to those who were suitable to understand and use it. Literacy at Qumran may have been widespread, but must not be exaggerated. The inverted and mixed writing of 4QZodiacal Physiognomy can thus have been effective enough to discourage insufficiently skilled and knowledgeable members of the community from taking account of its contents. In the context of the Qumran community this probably means that leadership figures like the Maskil were 76 García Martínez, "Magic in the Dead Sea Scrolls," 30. 77 Cf. e.g. Albani, "Horoscopes in the Qumran Scrolls," 318-21. 78 Albani, "Horoscopes in the Qumran Scrolls," 320-23. See also n. 52 above. 79 Y. Yadin and J. Naveh, The Aramaic and Hebrew Ostraca and Jar Inscriptions (vol. 1 of Masada: The Yigael Yadin Excavations 1963-1965, Final Reports; Jerusalem: Israel Exploration Society/The Hebrew University of Jerusalem, 1989), 13, 16. See also Naveh, "Aramaic Magic Book from Qumran," 254 n. 7.
80 Yadin and Naveh, Aramaic and Hebrew Ostraca, 13, [17] [18] [19] [41] [42] . According to Naveh these shards might have been used as "tokens […] in the food-rationing system at besieged Masada." (18) the ones with access to and in possession of the learned knowledge of 4QZodiacal Physiognomy. 81 The technical compendium 4QZodiacal Physiognomy demanded a certain level of knowledge of those who were suitable to handle its learning, analogous to the demands expressed in the Babylonian Esagil-kn-apli Catalogue or the prohibitions in Greco-Roman astrological treatises not to transmit knowledge to the uninitiated, 82 which in turn affected the way the manuscript was written.
The manner of writing may, therefore, demonstrate some form of information control on the dissemination of certain forms of learning within the community of Qumran. 83 Accordingly, the possession of this prized piece of learning bestowed and confirmed power and prestige. The anthropologist Hugh Urban has studied the ways and strategies that people in the ˆrvidy Indian Tantra and the Rectified Scottish Rite of French Freemasonry traditions use to conceal or reveal certain valued information, which in turn bestows status on the one controlling that knowledge. Urban argues that the concept of secrecy is best understood "in terms of its forms or strategiesthe tactics by which social agents conceal or reveal, hoard or exchange, certain valued information. In this sense, secrecy is a discursive strategy that transforms a given piece of knowledge into a scarce and precious resource, a valuable commodity, the possession of which in turn bestows status, prestige, or symbolic capital on its owner." 84 One can perhaps say that the written form of 4QZodiacal Physiognomy signified the cultural capital that the text's learning represented and that possession of the manuscript bestowed symbolic capital on the people in possession of it.
VALUE AND FUNCTION OF LEARNED KNOWLEDGE
The knowledge in the physiognomic and astrological lists may have been valued in itself as a piece of speculative, scientific learning about man and certain cosmic elements without any further more practical relevance. 85 It is possible that this knowledge was regarded as a valuable commodity in itself, bestowing status on those in possession of it. 86 81 Cf. Alexander, "Literacy among Jews in Second Temple Palestine," 18-19. 82 See Chapter Two nn. 58, 158. Besides being literary topoi, one should allow for the possibility that in some texts such statements may also indicate a real concern with guarding knowledge from other people in one way or another. 83 Cf. Chapter Two n. 62. 84 Urban, "The Torment of Secrecy," 210. 85 Cf. Alexander, "Physiognonomy," 389. 86 Apart from the status that the lists of revealed things may give to the one claiming to be in possession of the speculative knowledge enumerated in them, their function and role in Pierre Bourdieu's ideas concerning "cultural capital," and social distinctions may be helpful in understanding the social value of knowledge here. 87 Education can be seen as an investment in cultural capital, but also as a mechanism reinforcing the social position of those already in possession of the necessary dispositions to enter into it. The cultivation of different forms of knowledge can function as a criterion for social distinctions between people. Education and knowledge bestow status. Tacitly they signal, confirm, and regulate existing relations of power by the inclusion or exclusion of people from certain circles or institutes of society.
Within this context of "cultural capital" the learning of 4QZodiacal Physiognomy and 4QPhysiognomy ar may be appreciated as a prized piece of knowledge signaling and confirming the status of those having access to and possessing it. These texts perhaps objectified the speculative, scientific interests of some elite members of Hellenistic-Early Roman period Jewish society or of the Qumran community. The pursuit and possession of that knowledge may have confirmed that elite status.
In addition to such an appreciation of the social value of the learning contained in 4QZodiacal Physiognomy and 4QPhysiognomy ar, it is also possible to venture some hypotheses on a more practical application of the knowledge conveyed by these texts in different contexts.
With regard to the possible function of 4QPhysiognomy ar scholars have not made any suggestions, but regarding 4QZodiacal Physiognomy it has been argued that it possibly functioned as part of a physiognomic test applied by leadership figures like the Maskil during the procedure of admission into the Qumran community. 88 As has been made clear in Chapter Two, distinction should be made between the texts and the knowledge contained in them when inquiring about the practical application. The actual texts need not have been used in an actual physiognomic practice, whatever that may be. One should, nevertheless, allow for the possibility that such catalogue texts could function as works of reference, whether at the moment of a physiognomic diagnosis or at another moment, for example, during education or study. Be that as it may, the knowledge conveyed by the texts may have served some practical purpose. In addition, another distinction to be made applies to the possible contexts in which the physiognomic and astrological learning may have functioned. Given that the two catalogues are non-sectarian compositions, one should acknowledge a non-sectarian context alongside a sectarian one.
THE PREDICTIVE FUNCTION OF PHYSIOGNOMIC LEARNING IN
4QPHYSIOGNOMY AR (4Q561)
It seems that the purpose of physiognomic divination in 4QPhysiognomy ar is to discern the future and fate of the described individuals. In the discussion in Chapter Two about the functions of Babylonian physiognomic learning, it was remarked that it could have been used as a tool of social control exercising power over the social make-up of different circles such as the royal court or priests at temples. It remains, however, unclear whether and, if so, how the physiognomic omens functioned in such procedures. Besides a mere intellectual interest in the subject matter and the social value it may have had for people, one can only speculate about the practical purpose of the learning listed in 4QPhysiognomy ar. Its applied value is difficult to assess.
The predictive value of physiognomic learning in 4QPhysiognomy ar may have been of interest in a divinatory practice in which people consulted a diviner or physiognomist in order to know what their future had in store for them. An example that comes to mind in another context is that of the family of Britannicus who sought the advice of a metoposcopus to inquire about the boy's fate as future emperor. 89 It is also possible that in the context of Qumran knowledge of people's future may have been relevant in understanding their situation. Perhaps the text of 4QPhysiognomy ar had an eschatological focus or was given one by its readers. The descriptions of the human body may have been understood to somehow reveal certain eschatological information or indications, somewhat similar perhaps to the revelatory function of the description of Noah in 1 En. 106 (see Appendix II).
THE DIAGNOSTIC FUNCTION OF PHYSIOGNOMIC-ASTROLOGICAL LEARNING IN 4QZODIACAL PHYSIOGNOMY (4Q186)
In Chapter Four, I concluded that the concern of 4QZodiacal Physiognomy is the discernment of the nature of people's zodiacal spirit. The division between the "house of light" and the "house of darkness" indicates this nature. This division is astrologically the result of the ascendant zodiacal 89 Suetonius, Lives of the Caesars: Titus 2. Cf. Evans, Physiognomics, 52.
sign's position in relation to the eastern horizon (Chapter Three), but in this text it is consequently the zodiacal spirit that is divided between light and darkness. Similar to the observation of the body in ancient medicine, physiognomic learning has a diagnostic function here. 90 According to 4QZodiacal Physiognomy the human body signifies the division between light and darkness of people's zodiacal spirits, which has a close relationship with them since the moment of their birth. The diagnosis of people's bodies reveals the character of their zodiacal spirits. What was the importance of this knowledge? What could be the practical relevance and function of knowing someone's zodiacal sign, its position at birth, and the division of the zodiacal sign and its spirit between light and darkness? Apart from a scientific interest in cosmic sympathy between zodiacal signs, their spirits and human beings, and the classification of this knowledge in a catalogue, one should allow for the possibility of a more practical, diagnostic application of the knowledge contained in 4QZodiacal Physiognomy.
The Importance of Knowing the Nature of People's Zodiacal Spirits
It was important to know what the nature was of the zodiacal spirit that attended someone because it could be a potentially dangerous and harmful being. The appreciation of zodiacal spirits in 4QZodiacal Physiognomy is, I suggest, more in line with the negative evaluation of them in the Testament of Solomon and the Manichean Kephalaia than with the positive image in the Cairo Genizah amulet in which Leo is adjured. 91 The Testament of Solomon speaks of the thirty-six decanal spirits as "the thirty-six demons that plague humanity." 92 Zodiacal spirits could attack people, cause illnesses or other calamities and inconveniences during life.
Before too negative a picture of the zodiacal spirits emerges, one should bear in mind that the influences exerted by the zodiacal signs were of various kinds. Some of these were beneficial, some were less beneficial, and others not at all beneficial. 93 The zodiacal spirits were, just like the zodiacal signs, responsible for what happened to people during life and, therefore, also for people's illnesses or bad luck.
As indicated by 4QZodiacal Physiognomy, the nature of someone's zodiacal spirit is modified according to the position of the zodiacal sign at the moment of birth. The number of parts within the "house of light" and the "house of darkness" serve, I suggest, to reveal the more or less beneficent or maleficent nature of people's zodiacal spirits. More parts of light would 90 Cf. Chapter Two n. 109. 91 See the section on the Testament of Solomon and zodiacal spirits in Chapter Four. 92 T. Sol. 18:42. 93 Cf. Hübner, Eigenschaften der Tierkreiszeichen, have been indicative of a beneficial character, while more parts of darkness of a maleficent one. One should allow for the possibility that more than just two opposing characters were indicated, that the situation was more nuanced. It was not a matter of simply beneficent or maleficent. For example, zodiacal spirits with more parts of light could still cause inconveniences, but these would have been of a less harmful nature than those caused by spirits with less parts of light. In other words, to the readers of the text of 4QZodiacal Physiognomy the division of light and darkness indicated, I suggest, the degree to which zodiacal spirits were potentially harmful; whether a spirit could be really harmful or not very. The more light, the less harmful, the more darkness, the more harmful an attack by a zodiacal spirit would have been.
PRACTICAL APPLICATIONS OF PHYSIOGNOMIC-ASTROLOGICAL LEARNING IN
4QZODIACAL PHYSIOGNOMY (4Q186)
Regarding the practical application, people could have used the knowledge listed in 4QZodiacal Physiognomy as a diagnostic tool during a physiognomic inquiry. The physiognomic diagnosis was believed to determine people's horoscopes and the nature of their zodiacal signs and spirits. Knowledge of the nature of people's zodiacal spirit could be relevant in various contexts. Here I suggest two possible contexts, not mutually exclusive, for the diagnostic value of the physiognomic-astrological knowledge in 4QZodiacal Physiognomy. First, knowing the nature of zodiacal spirits could have been important in a more general magico-medicinal context. Second, in line with earlier proposals, this knowledge could have been relevant in a sectarian context to control and regulate admission to the Qumran community.
A Magico-Medicinal Context: Diagnosing the Zodiacal Culprit
In a magico-medicinal context knowledge of a zodiacal sign's character could have been helpful to determine treatments. People could consult a medical astrologer, magus, or doctor with complaints of illness or bad luck for which their zodiacal spirit might be responsible, in which case astrological circumstances needed to be taken into account. 94 In antiquity, however, many people would not have known their time of birth or zodiacal sign. It was, therefore, important to discover these in order to identify the zodiacal culprit.
In this situation the medical astrologer could resort to a physiognomic examination diagnosing which zodiacal spirit was causing the affliction and what its nature was. In other words, knowledge of the zodiacal sign's character would have determined the diagnosis of the disease's nature; we would say, whether a disease was of benign or malicious character.
In terms of pneumatology, this understanding of diseases being caused by external spirits is matched by other texts that identify the cause of illnesses to be external and demonic, such as T. Sol. 18. 95 Other texts from Qumran also identify external spirits as the cause of diseases and afflictions, demonstrating that the spirits attacking people were believed to be of varying sorts. For example, the fragmentary Aramaic text 4Q560 (4QExorcism ar), which was originally some sort of demonic catalogue, listed adjurations against demons that cause pregnancy or childbirth problems, inflict various illnesses, and disturb people's sleep by dreams. 96 Although this text, as far as can be determined from its remains, does not speak of zodiacal spirits, one should allow for the possibility that zodiacal spirits were one kind of spirit imagined by members of the Qumran community and other Jews in Hellenistic-Early Roman period Palestine.
Magico-Medicinal Countermeasures and Apotropaic Stones
On the basis of his knowledge about the identity and nature of the zodiacal spirit, the medical astrologer could determine which appropriate magicalmedicinal countermeasures to take to cure the patient and end the afflictions that are bothering him or her.
Knowledge of which zodiacal sign was responsible for what illness enabled astrologers, magicians, or doctors to take appropriate measures for curing people. For example, in one of his writings the second century CE physician Galen ridicules a certain Pamphilus for claiming to use the thirtysix sacred herbs of demons and decans from a Hermetic text and also for his use of incantations and spells when gathering these herbs. 97 Galen's criticism demonstrates that at least some people believed astrology, demonol-95 This sort of external cause of disease is in line with Babylonian medicine but not with Greek medicine, where illness is understood to have an internal cause resulting from the imbalance of the mixture (krçsiw) of humors. Cf. Chapter Two n. 188. 96 See Penny and Wise, "By the Power of Beelzebub"; Alexander, "Wrestling Against Wickedness," 329-30; Naveh, "Aramaic Magic Book from Qumran"; García Martínez, "Magic in the Dead Sea Scrolls," 26-28. Cf. also the Cave 4 fragments of the Damascus Document that deal with the treatment of skin diseases and speak of a spirit that enters the body, see Chapter Two n. 187. 97 Galen, De simplicium medicamentorum temperamentis ac facultatibus 6 pr = Kühn XI 796-98. See Barton, Power and Knowledge, [53] [54] ogy, and medicine to be connected with each other in an intricate way. In addition, Galen's comments about Pamphilus are also interesting because he ridicules him for relying on books and having no real acquaintance with the herbs he is talking about. This suggests that books could play an important role as a source of learning and shows that "inadequate" knowledge, though contested by some, could have value for others.
The connection between astrology, demonology, and medicine, as well as the harmful and dangerous character of zodiacal spirits, is also demonstrated by the Testament of Solomon. T. Sol. 18 lists the names of decanal demons, the harm they cause to humans, and the means for driving them away and curing people. Many of the decanal spirits control a certain part of the human body (melothesia), inflicting various illnesses and injuries. 98 During their interrogation by Solomon, however, these spirits not only tell him who they are and what they do, but also how they can effectively be defeated. In some cases, they can be subdued by calling upon the name of an angel. For example, if the first spirit hears "Michael, imprison Ruax," he tells Solomon that he retreats immediately. But in other cases, the demons advise Solomon to write down the angelic name or some other name on different surfaces such as papyrus, wood or ivy leaves, which should be hung around the neck, attached to doorways, or heaped up in a pile. Also, more complicated instructions are given to prepare herbs and ointments. For example, the sixteenth demon tells Solomon:
I am called Katrax. I inflict incurable fevers on men. If anyone wants to regain health, let him pulverize coriander and rub it on his lips, saying, 'I adjure you by Zeus, retreat from the image of God,' and I retreat immediately. 99 Philip Alexander rightly argues for the magical and medicinal purpose of the catalogue in T. Sol. 18 that combines demonology with astrology:
Demonology becomes a more rational, more predictable phenomenon. If a client comes to a magus complaining of illness or ill luck the magus can take cognizance of which star or which decan is in the ascendant at this point in time, and thus identify from the numerous demons the probable demonic culprit and apply the appropriate angelic restraint. Alternatively he could discover through the client's nativity which star or decan was in the ascendant at the time of his birth, which demon is synastros with him and therefore likely to be causing him problems.
[…] Indeed, the magus can practice apotropaic medicine. Since there is a predictable system, he 98 See the section on the Testament of Solomon and zodiacal spirits in Chapter Four. 99 T. Sol. 18:20. Translation from Duling, "Testament of Solomon," 979. On the name Katrax, cf. Daniel, "Testament of [33] [34] [35] [36] [37] [38] [39] [40] " 304. can identify from which quarter the attack is likely to come and offer amulets and incantations to defend against it. 100 Although harmful, people believed that the influence exerted by zodiacal and decanal spirits could be stopped. It is possible that books and texts on these matters could have served some practical purpose. The text of 4QZodiacal Physiognomy could have been used in a magico-medicinal practice that sought to establish the exact nature of the zodiacal spirit that caused a certain affliction.
A magico-medicinal context for 4QZodiacal Physiognomy is supported by the mention in 4Q186 1 ii 2 of a specific sort of granite stone (µnwx˜ba). Although the text is fragmentary, it is very suggestive. 4QZodiacal Physiognomy may have associated certain stones with zodiacal signs and spirits. These stones may have been listed and used for purposes of magicomedicinal treatment or as a preventive, apotropaic element. There are Babylonian and Greco-Roman astrological texts that list stones in connection with the signs of the zodiac, and also give instructions for medical treatment. A magical purpose is possibly also indicated by the way that the words µnwx˜ba ("a granite stone") are written. These were not written in an inverted manner like the rest of the text, but in the regular order from right to left. This manner of writing may suggest its magical power. 101 
A Sectarian Context: Physiognomic Control over People's Entrance into the Qumran Community and the Fight against Evil Spirits
The possible use of physiognomics as a means for exercising social control has been discussed in Chapter Two. Analogous to some Greco-Roman examples, scholars have suggested that 4QZodiacal Physiognomy was used as a means to manage and regulate the entrance of new members into the Qumran community. 102 Whether physiognomic learning was really applied and, if so, in what manner, is impossible to determine, but it is evident from the ancient sources that it was understood or at least imagined as a real possibility. One should, therefore, bear in mind the option that a physiognomic test was applied during the procedure of admission into the Qumran community. However, instead of the human spirit being evaluated, it was, I 100 Alexander, "Contextualizing the Demonology," 632. 101 See the section on magico-medicinal stones in Chapter One and the section on cosmic sympathy above in this chapter. 102 In addition to the Babylonian and Greco-Roman contexts, mention should also be made of the medieval Jewish tradition that credited the circles of Merkavah mystics with the practice of physiognomics to guard their secrets by only sharing them with those deemed eligible. Cf suggest, the nature of a person's zodiacal spirit that may have determined whether someone qualified for group membership.
The physiognomic-astrological learning of 4QZodiacal Physiognomy concerning the connections between people, their horoscopes and the nature of their zodiacal spirits may have been instrumental in exercising control over the composition of the Qumran community. Considering the potentially dangerous and harmful nature of the zodiacal spirits, they could pose a threat not only to individuals, but also, through individual people, to a whole group or community. Knowledge of whether people's zodiacal spirits were liable to cause serious harm could have determined whether an individual would be allowed to become a member of a social group such as the community of Qumran. Those persons whose zodiacal spirits had more parts in the house of light were presumably judged to be better off. They had to fear less from serious afflictions inflicted upon them by their zodiacal spirits. An individual person could, therefore, have been deemed eligible to join the community. In this case the community had also less to fear from attacks by his zodiacal spirit, which could not only harm him, but also others within the community through him.
As has been discussed in Chapter Four, Alexander argued for the use of physiognomic learning in controlling entrance into the Qumran community, as a divinatory tool in the eschatological fight between the community and the sons of darkness. The major difference between my understanding of the text of 4QZodiacal Physiognomy and that of Alexander is that he regards the reference to jwr ("spirit") to mean the human spirit, whereas I take it to refer to the zodiacal spirit. This latter understanding, however, would fit even better in the world-view of the Qumran community, according to which the sons of light were battling the evil spirits of Belial and had to defend themselves against their attacks upon them. It is possible that when zodiacal spirits had more parts of darkness than light they were considered to be potential demonic minions of Belial.
Again, in terms of Qumran pneumatology, the zodiacal spirits could be seen as another sort of spirit or demon inhabiting the world and possibly causing trouble for the members of the Qumran community. 103 Therefore, adapting Alexander's interpretation, I suggest that the knowledge in 4QZodiacal Physiognomy was used in a sectarian context like that of the Qumran community that wished to guard itself against demonic attacks. The physiognomic-astrological knowledge was used as the justification for a pre-emptive strike, so to speak, by denying entry into the community to people whose zodiacal spirits were found upon physiognomic inquiry to be potentially too dangerous or maleficent. Such a pre-emptive, defensive function of 4QZodiacal Physiognomy finds support in two manuscript copies, 4Q510 (4QShir a ) and 4Q511 (4QShir b ), which contain songs that were meant to be recited by the Maskil as defensive measures against attacks by different sorts of demons upon the community. 104 It is not necessary to assume that physiognomic inquiry was only limited in scope as a preventive measure taken before people were admitted to the community. Sectarian writings of the Qumran community such as the Rule of the Community demonstrate that the group was preoccupied with disciplining members, keeping them within the group, and out of the hands of the sons of darkness, because it was a real possibility and threat that members of the community could wander off the right track. Physiognomic divination could, therefore, have been used both as a preventive measure, which regulated membership of the group and prevented wrong people and their zodiacal spirits from entering and threatening the community, as well as a diagnostic tool, similar to the magico-medicinal context, to determine the kind of treatment and cure for community members attacked by zodiacal spirits of a less harmful nature.
